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This chapter introduces the fundamental motivation of why to develop Sensuous Learning, what it means,
and why it matters in restoring trust in professions and professionals. This trust has been compromised by
the ineptitude that professional practices often reflect in the ways they are performed. Ineptitude is the
condition where professionals do not demonstrate their public accountability and responsibility in serving
the common good. Sensuous learning is, therefore, presented as a new learning theory whose impact is
especially orientated in cultivating character and conscience and not only competence in professional
practice.
Introduction
This chapter introduces the fundamental motivation of why to develop Sensuous Learning, what it means,
and why it matters in restoring trust in professions and professionals. This trust has been compromised by the
ineptitude that professional practices often reflect in the ways they are performed. Ineptitude is the condition
where professionals do not demonstrate their public accountability and responsibility in serving the common
good. Sensuous Learning is, therefore, presented as a new learning theory whose impact is especially
orientated in cultivating character and conscience and not only competence in professional practice. The
focus on character and conscience is central to elevating reflexivity as a critical capacity supporting practical
judgement in professional practice. Reflexivity is critical in addressing professional ineptitude, because it
promotes a way of making sense of the world and responding to dilemmas and paradoxes in everyday life by
engaging not only cognitions and emotions. Instead, reflexivity promotes an emplacement in aligning the
embodiment and enactment in the sensemaking that shapes professional practices. This means that
emplacement attends to the choices made which are often sensuous in nature. Thus, it promotes a new
intelligence beyond cognitive and emotional intelligence (IQ and EQ). Emplacement as a way of coming to
our senses, reflects a CORE intelligence (CQ). Reference to CORE encapsulates Centeredness, Oneness,
Reflex and Energy as critical dimensions in the ways professional practices are conducted. They collectively
form CQ which restores freedom of choice in the practical judgements reflecting a fresh perspective on what
professionalism is. Introducing CQ as a foundation for rethinking professionalism embeds sensuousness—
sensibility, sensitivity, and sentience—as integral to the sensemaking that informs practical judgements in
professional practice. Sensuous Learning aligns cognitions, emotions, and intuitive insights by fostering
critique such that the complex—symplegma—of emerging sensations exposes the CORE of professionalism
that inspires a Code of Chivalry (character and conscience) in professional practice.
Ineptitude in Professional Practice: Professionalism Revisited
Professional ineptitude must neither be confused with incompetence, nor defensive mechanisms that prevent
the capacity to consistently act with professional ethos. Instead, professional ineptitude is the absence of a
character-infused response to the way one choses to act which calls for the engagement of one’s conscience
in doing so. Responding to the global challenge of professional ineptitude calls for measures that extend
beyond regulation and the use of ethical codes or indeed calls for moral action to underpin professional
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practice (Blond et al. 2015; Oakley and Cocking 2006). If we are to address professional ineptitude it is
imperative to understand the institutional structures (including the knowledge that guides action) that
professionals are governed by. In doing so, we can begin to explore the challenge from the very foundations
of professionalism itself (Romme 2016).
The word ‘professional’ is indicating a social link constitutive of an identity, and such sociology of
professions (Abbott 1988) is taking into account a mix between a professional logic (which is built around
the notion of capabilities and knowledge) and an institutional logic (which is related with the genesis, the
diffusion, the application, and the transformation of a related body of knowledge). The profession, therefore,
becomes both a means of identifying professionals among other practitioners and also serves as a means of
identification for an individual with a group through professional membership (Antonacopoulou and
Pesqueux 2010).
Rethinking professionalism predisposes revisiting the body of knowledge and ways of knowing that govern
professional practice. Professionalism is no longer to be judged on the basis of expertise and competence in
performing specialist practices. Professionals are no longer just those with expert knowledge. Instead, in this
chapter a case will be made that professionals are those that actively and consistently demonstrate
sensibility, sensitivity, and sentience all aspects of sensuousness embedded in practising reflexivity in
everyday professional practice, especially when addressing tensions and dilemmas integral to their practice.
The latter it will be argued, provides the scope to develop a fresh conceptualisation of professionalism
founded on phronesis (practical judgement) as a mode of knowing that places the common good as central to
the ethos of professionalism. Redefining professionalism in these terms, demands more than critical
reflection in professional practice, inviting instead, a return to reflexivity which is elaborated in this chapter.
This will form the foundation for explicating how might reflexivity become a professional capacity for
phronesis (Antonacopoulou 2017) that can be developed through Sensuous Learning.
Practising Phronesis: A Critical Mode of Knowing and Sensemaking
in Professional Practice
The Aristotelian notion of phronesis (see interpretations by McIntyre 1985; Eikeland 2009), attests to the
power of exercising choice, making practical judgements, and taking action. This means that the essence of
phronesis is not just the knowledge that guides the actions taken, but also the everyday experiences where
action is taken and decisions about action are made, all of which combine to form the character of man.
Hence, phronesis is a way of acting, thinking, knowing, and living, which reflect the character of man
described as phronimos (Noel 1999) or homo-phroneticus (Antonacopoulou 2012). Homo-phroneticus
(unlike homo-economicus or homo-sociologicus—Reckwitz 2002) acts non-instrumentally in pursuit of the
ultimate common good, by paying attention to things that others may overlook.
Phronesis is the stance one takes in relation to any given situation that calls for standing up for what one
stands for (Antonacopoulou 2016). It is about personal conviction, values, principles, and the choices one
makes about how to conduct work and personal life (Antonacopoulou 2017). Therefore, phronesis presents a
relational mode of knowing that is founded on virtues and standards of excellence that are pursued on the
way to perfection. In other words, phronesis is about the knowledge that defines the standards professional
practitioners seek to reach as they strive to conduct their practice better and better in response to a range of
forces that influence their choices. This is consistent with Shotter and Tsoukas’ (2014a, b) illustration of how
practitioners contemplate and rigorously assess how to act to avoid kneejerk reactions that can be damaging
to themselves and others.
This orientation towards phronesis sensitises us to the critical decision to act in particular ways and the
imperative role of reflexive critique in reviewing, reflecting, and critiquing actions and the meanings
attached to these but also their appropriateness in serving the common good (Antonacopoulou 2010a).
Among the issues that phronesis enriches our understanding of, is the role of virtues in the ethos of
professional practice and offers a foundation for rethinking how professionalism is to be assessed particularly
as it brings closer to focus the role of character and conscience.
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Phronesis understood as a reflection of some deeper engagement with everyday life and the dilemmas that
shape professional practice, highlights the meanings attributed to lived experiences, as sensemaking engages
both cognitions and emotions in constructing such meanings (Weick 2010; Maitlis and Christiansen 2014).
Sensemaking is integral to phronesis not only because, it highlights the ways in which learning and changing
enable social actors and organisations to ‘see sense’ in the midst of dynamic complexities using foresight and
hindsight (Sandberg and Tsoukas 2015; Colville et al. 2016). Sensemaking is integral to phronesis because it
exposes how insights are formed. New insights are born when sensations guide action as much as cognitions
and emotions. Sensations fill the space in-between cognitions and emotions and energise learning
(Antonacopoulou and Gabriel 2001). Sensations and the emerging insights formed inspire new connections
and an expansive space for making sense. In this respect, the sensuousness accounted for in sensemaking is
explicated in the way reflexivity invites new ways of making sense of the world and the ways professionals
participate in it through their action choices reflecting their character.
This perspective elaborates the role of sensemaking in supporting professionalism, because it expounds the
role of sensuousness in the way reality is constructed and interpreted. It also offers a way to account for the
reflexivity that charges up professionals to act differently, if they chose to make a difference to the common
good. However, sensemaking as it has traditionally been understood, can only go so far in addressing the
ineptitude in professional practice. ‘Collective mindfulness’ may steer preoccupation with failure, reluctance
to simplify interpretations, sensitivity to operations, commitment to resilience, and deference to expertise
(Weick and Sutcliffe 2015). However, embedding a widely distributed sense of vulnerability, responsibility,
and accountability may not be sufficient if there isn’t also the necessary ‘self-respect’—one’s own
perceptions as well as, the perceptions of others operating in tandem with trust and honesty (Sutcliffe 2011).
Self-respect in this analysis provides a way of extending Antonacopoulou’s (2014) reference to safety in
vulnerability. As an account of the experience of learning, feeling safe being vulnerable explicates the
freedom to experience choice but also to liberate one’s self from the limits knowledge presents that may
support as much as restrict action. This freedom and liberation is sensuous, because it is the place CORE that
extends beyond space and time in the actions taken. This means that sensuousness is a way of knowing that is
in movement and the making of sense is not only guided by the senses, but also by the emerging sensations
formed in the midst of practising.
Practising reflects such movement as ‘deliberate, habitual and spontaneous repetition’ (Antonacopoulou
2008: 224). Practising accounts for the vibrations that the return to reflexivity creates, as they invite sensing
afresh how professional practices are conducted. Practising is a way of making sense that fosters rehearsing,
refining, learning, and changing actions and the relationships between different elements of action (e.g.
intention, ethos, phronesis). Practising is, therefore, also a way of knowing differently as new possibilities in
everyday action are created when connecting what is known with the unknown and unknowable. In short,
practising is a movement, enabling returning to make sense afresh through ways of knowing that are
sensible, sensitive, and sentient, but also enriched with sentiment.
This framing extends sensemaking beyond cognitions and emotions. It embeds the centrality of sensations as
a means by which professional knowledge becomes actionable when it energises fresh connections through
practising (Antonacopoulou 2007). Practising as a way of making sense, expands the space that experiences
provide to imagine, wonder, experiment, exploit, and explore ways of acting. Such practising is integral to
learning as a continuous process of improving one’s professional practice. This process of improvement has
been conceptualized as ‘learning-in-practise’ (Antonacopoulou 2006) itself a critical aspect of a mode of
learning Antonacopoulou and Sheaffer (2014) describe as ‘learning in crisis’. This mode of learning will be
explicated further in Chapter 2 of Volume 2. Suffice it is here to say, that this orientation towards learning
provides the basis for cultivating character and acknowledging the ‘voice’ of conscience shaping the impact
of professional practice.
Cultivating Character
One of the most ambitious attempts to explore ‘the science of character’ (Peterson and Selingman 2004)
highlighted six universal virtues (wisdom, courage, humanity, justice, temperance, and transcendence) as
common across a broad sample of cultures, religions, and moral philosophies. Their analysis adds to an
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already notable body of work that recognises the following characteristics in relation to virtues namely; that
virtue is a capacity that a person can develop through practise and that practising virtue is a socially
established collective activity, which reflects attentiveness to situational pressures and circumstances
(Antonacopoulou 2004a). Virtuousness represents the ‘highest of the human condition’, ‘an end itself’ as a
particular kind of excellence orientated towards the common good (Cameron 2006; Bright et al. 2006). This
is why cultivating virtue and character is central to reflexive practice, because it fosters modes of learning
and changing actions whilst discovering the essence of the person one chooses to become (Antonacopoulou
2004b).
Crossan et al. (2013, 2017: 986) present a development in the way we understand the relationship between
virtue and character through their framework of leader character development that explicates character as
‘an amalgam of virtues, personal traits and values that enable excellence’. Their revised framework places
judgement as the central virtue and the foundation of virtuousness. By extension, virtues are a sign of
‘practical wisdom in exhibiting situationally appropriate behaviours as part of ethical decision-making’.
Antonacopoulou (2016) makes the case for altruism as an equally important virtue in professional practice,
which does not feature in the leader character framework and is particularly critical in addressing phronesis’
orientation to serve the common good. The key principle underpinning altruism as an aspect of virtuous
character, remains the voluntary and intentional effort to do well for the benefit of others be that as an act of
reciprocity or gratitude (Kurzhban et al. 2015). Antonacopoulou’s (2016) thesis about altruism, in relation to
scholarship as a professional practice, is that altruism can be considered a force that energises the pursuit of
the common good in the way it engages professionals to conduct themselves (not merely exhibit behaviours)
motivated by a code of chivalry. In this respect, the way character is woven in one’s conduct and the way
conduct becomes a reflection of one’s character, serves to draw distinctions between deficiencies and
excessiveness of virtue as the golden mean between extremes (Bright et al. 2014).
Figure 1 shows diagrammatically how Antonacopoulou (2016) extends Crossan et al.’s (2013) earlier
framework. It will be noted, that in this revised character framework, collectively virtues create a space that
forms the CORE of professionalism. CORE encapsulates Centeredness, Oneness, Reflex and Energy as
critical dimensions in the ways professional practices are conducted. CORE here means a ‘place’ energising
forms of acting that weave the connections between different virtues fuelling the capacity for phronesis.
Phronesis itself is a virtue – the freedom to act practically – subject to the choices made. The power of choice
places judgement to the test and it is here it would be argued, that perhaps more room can be created to
accommodate virtues like altruism when the choice to act is to serve a bigger purpose than merely the
balancing act between ‘good and bad’, ‘right and wrong’.
Fig. 1
Character and virtue in professions
(Adapted from Antonacopoulou 2016)
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In this respect, if the focus is on the CORE that the choice to act and the choice how to act create, then the
space of virtuousness, it could be argued, is where character is cultivated, if character means ‘a firm
seasoned substance of soul’ (Chamberlain 1889, cited in Boe et al. 2015). Such an orientation proposes a
greater appreciation of the conditions that fuel and charge up the way virtues dynamically connect not only
to guide practical judgements but also the consistency in professionals’ conduct with which professionalism
itself could be judged. This also reveals that professional conduct is mark of a code of chivalry and not only
obedience to a code of ethics. This begs the question, what energises professional practice to be conducted
with character? A response may be available if we examine closer conscience.
The Voice of Conscience
Unlike codes of ethics, a code of chivalry that promotes among other virtues also altruism as a virtue, would
be less concerned with promoting an attitude that is geared towards an orientation of: ‘what do I need to
avoid doing, so I do not get into trouble’. Instead, it would encourage an orientation such as: ‘what ought I to
do to be good and do good in my practice (personal and professional)’ (Blond et al. 2015; emphasis added).
This focus on the goods of professional practice is one way that the CORE of professionalism is reflected,
albeit in the way tensions professionals often experience offer a foundation for extending the possibilities for
action.
The focus on the goods of a practice (managerial, professional, or organisational) is central to McIntyre’s
(1985: 188–191) thesis which explains social practice as a dynamic between the ‘goods’ internal and external
to a practice. He describes as ‘external’, those ‘goods’ like wealth, social status, prestige, fame, power, and
influence. They are ‘goods’ which one possesses in competition with others who may not own them.
‘Internal goods’ on the other hand, are the virtues that create good for the community one is part of. Internal
goods are not ‘goods’ as they are not possessions. They are the kind of ‘qualities’ however, that can only be
identified through participation in a professional practice.
This focus on the goods of practice, would entail returning to the essence of any practice which ought to
reflect; namely a ‘coherent and complex form of socially established cooperative human activity through
which goods internal to that form of activity are realized in the course of trying to achieve those standards of
excellence which are appropriate to, and partially definitive of that form of activity, with the result that
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human powers to achieve excellence, and human conceptions of the ends and goods involved, are
systematically extended’ (McIntyre 1985: 187).
It is in extending the goods of professional practice that the CORE of professionalism may lie. This is not
least, because it also provides a renewed sense of the responsibility professionals especially have to preserve
and by implication any act of bridging the virtue-gap that professional ineptitude reflects. This is closely
aligned to Friere’s (1973) notion of ‘conscientisation’ which is extended here beyond the way it may be
engaged with in supporting management learning (Antonacopoulou 2010a) to also suggest that it is an
integral aspect of learning to become and remain professional.
Reference to conscience and its associated terms like consciousness and conscientiousness (despite
recognising the fine differences) seeks to draw on the collective focus they bring to awareness, attentiveness,
and compulsion to do the right thing (Vimal and Lakhan 2009; Hernández and Mateo 2012). They also
highlight the importance of empathy steering action towards making a difference, itself one of the most
critical challenges for professionalism.
Conscience in this analysis goes beyond ‘Presencing – connecting to the deepest sources from which the
field of the future begins to arise’. (Scharmer 2009: 39–43). Presencing recognises the ‘Voice of Cynicism’,
‘Voice of Fear’, ‘Voice of Judgement’ as ‘enemies’ to be fought, as Scharmer (2009) suggests. It will be
argued here, that these ‘Voices’ are in fact embedded in the Voice of Conscience as energy forces enriching
sensibility, sensitivity, and sentience all integral elements to sensuousness as it will be further explained.
Reference to ‘voice’ here invites a recognition that conscience is the ‘sound’ of sentiment in the vibrations
that are sensed in the impulses that reflect human energy. Ingall (1976 drawing on Carl Jung) defines human
energy as: ‘the level of psychic and physical force that we have available to bring to bear on accomplishing
any task or on developing any relationship we choose’ (cited in Alexiou et al. 2018).
Others also recognise the voice of conscience, even if they do not make reference to it in the same terms
when they account for: ‘a way of seeing through our naval – the umbilical cord that attaches us to the world’
(Bentz and Shapiro 1998), ‘silent /sacred voice’ (Neafsey 2006), ‘the simple feeling of being the true self’
(Wilber 2004). This point is elaborated further in the analysis this chapter presents with reference to CORE
Intelligence.
For the purpose of this analysis, the Voice of Conscience holds the key in the ultimate virtue in professions to
steer other social groups to bridge the gap between the society that professionalism aspires for and the reality
of the society and conditions professionalism contributes towards creating. The scope through raising
collective/social conscience as an antidote to what Jung (1959) also recognised as the ‘collective
unconscious’, is to co-create the society and the social conditions that would support individual and
collective human flourishing, itself a reflection of the holistic reconceptualisation of the ethos of
professionalism presented in this chapter and diagrammatically illustrated in Fig. 2.
Fig. 2
The ethos of professionalism as a code of chivalry
18/09/2018 e.Proofing | Springer
http://eproofing.springer.com/books_v2/printpage.php?token=K2CocrLVJVC2jGfZPljz-qc5Y2Br3pDPLw2lGppGfxQ 7/20
The ethos of professionalism is not only a basis of redefining the meaning of professionalism. It is also a
foundation for practically responding to the global crisis that calls for restoring trust in professions and
professionalism by addressing the underlying ineptitude. Central to this response is recognising afresh the
CORE that forms the conduit for action and this calls for the return to reflexivity. Reflexivity elaborates
further how professionals can understand and access their Voice of Conscience as central to the CORE of
professionalism when reconnecting ways of seeing, being, and becoming.
Reflexivity: Reconnecting Ways of Seeing, Being, and Becoming
As a starting point, when reference is made to reflexivity, processes like learning and changing are
implicated as central aspects (Antonacopoulou 2004b). In this sense, reflexivity unlike reflection, critical
reflection (for distinctions see Cunliffe 2009, 2016) extends beyond merely taking another look at one’s
actions; taken for granted assumptions, emotions, perceptions, and the sociopolitical environment in which
one operates in. Reflexivity is not just about being critical (for distinctions between being critical, criticism,
scepticism, and critique see Antonacopoulou 2010a) of the meanings that inform actions or the actions
themselves. Instead, reflexive practice entails critique, which in turn fosters insights that reflect sensemaking
and phronesis. This means that critique is integral to phronesis and sensemaking. This also means that
reflexivity is the capacity to broaden the ways of seeing such that the insights vested in acting are also
accounted for.
This perspective on reflexivity draws inspiration from Berger (1972) who demonstrated in his famous
analysis (ways of seeing) of the history of art, is as much about representation of images as it is about the
spectator and the ways they chose to engage with the art. Similarly, it would be argued that critique is more
than a set of lenses for seeing the world. Instead, critique offers ways of being in the world by virtue of one’s
freedom to choose. In this sense, René Magritte (1933: 176) in his account of the human condition rightly
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points out that: ‘If one looks at a thing with the intention of trying to discover what it means, one ends up no
longer seeing the thing itself, but thinking of the question that has been raised. The mind sees in two different
senses: sees, as with the eyes; and sees a question (no eyes)’. This perspective captures the essence of
reflexivity as a way of seeing not only by asking questions (itself central to critique) but also by cultivating
the capacity to ‘see’ and the responsibility that ‘seeing’ entails.
This focus on sight does not seek to privilege one of the senses over others, a point which will be further
elaborated in the next section. Instead, it offers another exegesis of the centrality of critique and phronesis as
having ‘an eye for the essential’ (McNeil 1999: 319 emphasis added) which in turn, guides perception and
formulates a tactical approach to how one engages with encounters becoming fully involved (Merleau-Ponty
1962). This focus on sight then, provides an opportunity to reframe reflexivity as in-sight to mean both the
capacity to see deeply within—inside—but also to see in a fresh light/sight over and beyond—a panoramic
view. Reflexivity is a way of seeing simultaneously inside (within) and outside (above and beyond) the
actions constitutive of one’s conduct in relation to that of others.
This alternative perspective on reflexivity is consistent with previous empirically informed accounts of the
dynamics of reflexive practice (Antonacopoulou 2010a). Central to critique as these empirical accounts
demonstrate, is the way judgements are formed. This chapter extends these empirical accounts to also
explore reflexivity as insight that also accounts for seeing as an act of imagination, a process of wondering,
improvising, and innovating in the midst of everyday action. As a relational practice (Schippers et al. 2015)
reflexivity in this respect, supports the ways social actors interact. Their ‘trans-actionality’, is central to
professional practice and a source of many of the tensions and dilemmas that professionals are challenged to
respond to (Emirbayer 1997). In this respect, as Archer (2012: 6) explains reflexivity is ‘the process
mediating the effects of our circumstances upon our actions’.
The relationality that underpins the insights that reflexivity supports also have the potential to inspire action.
Reflexivity itself accounts for the growing insights that inspire action not least, because it supports the
cultivated care for the appropriate measure of things and propels the shift through various ‘lenses’ and ways
of seeing. In other words, reflexivity extends the ways in which actions and events are reviewed, reflected
upon, and reflexively engaged with beyond the tensions and dilemmas they may present. It thus, instigates a
mode of acting phronetically by demonstrating consistency through the actions taken, signalling that in one’s
conduct lay not only ways of seeing but also ways of being. Ways of being account for what collectively is
recognised as a level of competence, but also what is acknowledged as a mark of character and conscience in
doing so.
Combined the ways of seeing and the ways of being can foster ways of becoming and remaining a
professional, nurturing the courage to engage with the unknown with curiosity, growing confidence, and
making choices that demonstrate consistency in espoused virtues and virues-in-use. The reflexivity promoted
in this analysis does not only offer a more dynamic account of acting phronetically. It also accounts for how
professionalism is lived. Professionalism is neither a mere act, nor a set of behaviours. It forms the DNA—
the CORE of professional practice weaving ways of seeing, being, and becoming. Figure 3 presents this
diagrammatically.
Fig. 3
Reflexivity—reconnecting ways of seeing, being and becoming a professional
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Practising reflexivity as a catalyst for ways of becoming, offers beyond a focus on insight and inspiration as
integral to how professional practice is conducted, also a way of appreciating the impulse to act. If we
acknowledge that the word reflexivity has reflex as a central aspect of it, then perhaps a focus on the impulse
(instinct) that reflexivity also fosters recognises reflexivity as a way of intensifying the impact of
professional practice.
Becoming professional, therefore, when practising reflexivity adds to intentionality and integrity in
professional practice, as previously discussed, also intensity in the actions taken (Antonacopoulou 2008).
This intensity does not only propel action but also energises ways of acting—realising the impact of
professional practices by inspiring actions that serve the common good. This is demonstrated
diagrammatically in Fig. 4.
Fig. 4
Practising reflexivity to realize the impact of professional practice
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By broadening the ways in which we understand reflexive practice, in the way it fosters beyond ways of
seeing, also ways of being and becoming, this analysis expands reflexive practice to account for other
dimensions when practising reflexivity that have not hitherto been accounted for. Reflexivity supports
making sense of the world professionals inhabit and contribute towards creating. Reflexivity is not only
about the impulse to act that reflect the oscillation of movement from intention to impact as Fig. 4 suggests.
Reflexivity cultivates character and conscience in the way it fosters alignment between who one is and what
one chooses to do. This is why intentions will not necessarily lead to impact if integrity, insights, inspiration,
and intensity are not also engaged with to drive the impulse to serve the common good. This is because these
dimensions (7Is) of reflexivity form part of the intelligence that is coined here CORE intelligence (CQ).
Reflexivity is the catalyst for cultivating character and conscience by fostering greater centeredness on who
one chooses to be and become as a person and as a professional. It also enables the sense of oneness (as a
mode of connectivity than mere interaction) in the way one ecologically co-exists with others to define the
common good in professional practice. Moreover, practising reflexivity develops the capacity for phronesis
in seeing above and beyond the implications of one’s actions. Reflexivity supports practical judgement
through instigating critique (including self-critique) that enriches not only awareness (situational and self)
but also attentiveness, alertness, and appreciation of how to act (Antonacopoulou 2017, 2018) a point
elaborated further in Chapter 2, Volume 2. Furthermore, reflexivity serves to support sensemaking as it
reveals the energy in the sensuousness encapsulating sensibility, sensitivity, and sentience as integral to
professionalism.
If CORE reflects the critical dimensions in the way professionalism is conducted, then reflexivity does not
only point to a new intelligence (CQ). It also points to a new place from which to ‘speak’ about the ways we
come to give meaning to everyday experiences. Making sense of everyday experiences including the
dilemmas and paradoxes that form part of everyday professional practice, is not merely a case of enactment
and embodiment. It is also a case of emplacement. Understanding emplacement offers not only a new place
from which judgements, intentions, actions, and their impact emanate. It also places, reflexivity beyond
cognition (the brain) and emotions (the heart) in the body. It places reflexivity as the intuitive insights that
often form part of the ‘gut feel’ and can, therefore, offer fresh explanations to the ways professionals come to
their senses. We discuss this next in explicating and defining Sensuous Learning.
Sensuous Learning: CQ and the GNOSIS 4R Framework
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In order to support the improvement of practical judgment we also need to better understand professional
practices. As social practices (Schatzki 2006), professional practices reflect the social complexities shaping
the dynamics of everyday life and how it changes (Shove et al. 2012; Antonacopoulou 2008). Such
dynamism is not simply the performative recursiveness they reflect in habitual behaviour (Bourdieu 1990),
but the reconfigurations resulting from the emergence when practising. As explicated in the previous section,
practising activates new possibilities by returning to review, reflect and reflexively critique actions and the
ways of knowing that inform it in a dynamic process of movement. As part of such movement ‘the
environment’, ‘events’, or ‘critical moments’ where choices are made reflect the social, material, and
environmental conditions shaping professional practices enabling professionals to demonstrate a capacity for
phronesis not least when acting entrepreneurially (Antonacopoulou and Fuller 2018). A focus on practising
professional practices, promotes a recognition of both the materiality and sensoriality of social practices. It
calls for going beyond action, activities, and interactions between social actors to also account for sensing
when professional practices are shaped to serve the common good.
This perspective finds support in the emergent paradigm of ‘emplacement’ (Pink 2011) which draws
attention to the role of sensory forces that impact the political and ideological agendas and power relation
which remain integral to professional practices. Emplacement is introduced here to extend previous
references to enactment and embodiment and to show more clearly that when combined they provide a more
comprehensive account of how and why professional practices are performed in the ways they do.
Emplacement is valuable in this analysis, because of the centrality it places on action and the choices that
inform such action, especially when it serves the common good. Emplacement accounts for the ways of
moving beyond context in time and space to account for the seizing of moments which define action as part
of everyday life.
The ontology of emplacement gives voice to the place of multiplicity in possibility in everyday life (Serres
1995) where subjects, objects, ideas, images, discourse, and practices intertwine. Such a place is not merely a
(physical) topos where actions are taken based the possibilities embedded in the connections formed. Instead,
emplacement is a positioning, a vantage point, a placement from which ‘disclosure’ is possible (Spinosa et
al. 2007) enabling reviewing and revising the ways actions are formed and transformed every time they are
performed. Emplacement explicates the way reflexivity is reconceptualised to express more clearly also the
CORE Intelligence (CQ) that it necessarily entails.
To explicate further what is meant by emplacement and why it demonstrates the value of CQ, a good starting
point is to expose the variety of treatments ‘sensuousness’ as a mode of knowing has received. This is
especially useful in defining and distinguishing the Sensuous Learning presented in this chapter as a new
learning theory supported by the examples that the subsequent chapters illustrate through the use of a variety
of art-based methods.
To begin with, we need to acknowledge that sensuousness is described in a variety of ways: Strati (2007)
refers to ‘sensible knowing’ as knowledge which ‘is perceived through the senses, judged through the senses
and reproduced through the senses’. Gherardi (2015) refers to ‘sensuous knowing’ as ‘a type of doing that in
the course of doing invents the way of doing’ what Pareyson’s (1960) accounts as ‘formativeness’.
Panayiotou (2017) refers to ‘sensory knowing’ as the combination of the previous two that is also recognised
as ‘passionate’ knowing. Springborg (2018) accounts for sensory knowing through a focus on ‘sensory
templates’ (the primary, embodied metaphors for how we make sense of our world) that are the foundation of
the values that drive behaviours. Hallberg (2015) refers to ‘sensuous learning’ as the title of her Ted Talk,
which she does not provide a definition for, however, elaborates how different forms of art can foster a
‘sensuous society’ that is the vision of the aesthetically informed manifestations of artistic interventions (an
example of which is also featured in one of the chapters in Volume 2) that the Sisters Academy is organising.
What these ways of knowing present is not much different from references to ‘presentational’ or
‘propositional’ knowledge as forms of ‘inquiry’ (Heron and Reason 2008; Darsø 2017). They explore to
different degrees either the use of artful or aesthetic forms to express experience or account for ways of
knowing described as ‘embodied cognition’ (Springborg and Ladkin 2017) or ‘somatic’ (Rigg 2018) but
which are none-the-less essentially ‘perceptual’ and ‘tacit’ (Merleau-Ponty 1962; Polanyi 1983). Valuable as
these ‘images’ of knowing may be, they do not always fully explain how such knowing is cultivated besides
recognising the centrality of the senses and references to mindfulness, which are valuable. Nor do these
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images of knowing account for the impact of learning (be it embodied or cognitive) in shaping practical
judgements. For the purpose of this analysis, they do not account for the learning process that shapes the
dynamic modes of acting that professional practices call for and professionalism entails. Perhaps more
worryingly ‘sensory’, ‘sensible’, and ‘sensuous’ knowing may be deployed to speak of the senses, but in
fact, mean different things.
To ensure consistency and clarity in the treatment of the sensuous ways of knowing that CQ presents,
sensuousness is defined as the energy force that sensations create and may be experienced as the intrusive
and uninvited presence of sentiment that triggers, follows, and underpins the flow of conscious experience.
Some have described such sentiment as a vague urge, eros, or passion (Alexander 1990; Feyerabend 2002),
others like a struggle that triggers and permits the formation of sense (Joas 1996). It may be experienced as a
vibration of energy force that gives access to sentience of what could be experienced as a gut feel—a
tightening of the stomach reflecting centeredness and groundedness. Sensuousness may also be experienced
in the sensitivity—intensifying emotions of oneness and empathy and sensibility to return to issues to
understand them anew problematising the taken for granted ways of seeing and being.
Sensuousness is, therefore, not just about the senses, but the sensations that activate sensibility, sensitivity,
sentience, which in turn energise action. Sensuousness aligns sensibility, sensitivity, and sentience in what
respectively correspond to the cognitive, emotional, and intuitive insights that inform action. Sensuousness
fosters an engagement with the world that goes beyond enactment and embodiment but embraces also
emplacement (Pink 2011). The latter recognises multisensoriality however, turns the focus on the place (the
environment and its materiality) as an ‘event’ of knowing. This is closely aligned to the earlier reference to
the symplegma—complex that the experience of learning (Antonacopoulou 2014), forms as a critical
moment, a CORE that is amorphous and un-spacified physically. Therefore, reference to CQ is to signify the
ways multiple threats of knowing coalesce to form an event, a mode of learning that is sensuous because it is
a way of acknowledging the growth in humanity referred to earlier as a mark of growing maturity.
Sensuous Learning is defined as that learning which aligns cognitions, emotions, and intuitive insights by
fostering critique such that the complex—symplegma—of emerging sensations exposes the CORE that
inspires acting, reacting, and conducting one’s practice with freedom of choice. Sensuous Learning is not a
guardian against the seduction that may lead action astray from the common good. It is another form of
drawing inferences especially when the conditions are characterised by Volatility, Uncertainty, Complexity,
and Ambiguity (otherwise referred to as VUCA). In other words, Sensuous Learning supports practical
judgement by going beyond inductive and deductive reasoning. It supports abducting the essence of the issue
at hand by aligning sensibility, sensitivity, and sentience in making sense of the issue that calls for action.
Sensuous Learning as a process of cultivating CQ exposes the CORE as a place of humanity.
When operating with their CORE, professionals reconfigure their practices with an impulse to serve the
common good, because it fosters a greater balance in their intentions to act in particular ways, so as to
remain in line with their integrity. Such intensity in professional practice becomes central to realising the
impact of professional practice. This attests to the practising which shapes how professional practices are
formed and transformed, because every time they are performed the impulse to act also demonstrates the
intelligence to extend the ‘goods’ of the professional practice (McIntyre 1985).
CORE intelligence expands sensemaking beyond cognitive (IQ) (Resing and Drenth 2007) or emotional
intelligence (EQ) (Goleman 1997). CORE intelligence (CQ), is not only akin to the gut feel reflecting the
sentiment that the substance of the sensations and the vibrations actively create. As a form of intelligence CQ
signals that the brain may have a mind but the body has a mind too. And the ‘gut’ may be a ‘brain’ we have
yet to fully understand. Hence, when reference is made to intelligence we extend the focus beyond mental
capacity to emphasise that intelligence is a response and one that reflects an intellectual engagement with the
world as a place where learning to remain curious and confident to wonder remain essential to the critique
that defines the freedom to choose.
This perspective offers an alternative take to the growing interest in neuroscience (Boyatzis 2014) by
recognising that neurons are a property of human biology not limited to the brain. Given the focus on
consciousness as elaborated here in relation to sensations and not only the senses or indeed traditional
conceptions to cognitive science, CQ expands the ways of knowing. It also offers an account of the
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experience of learning beyond the confines of specific space and time boundaries. As Antonacopoulou
(2014) explains, the experience of learning is a symplegma—a complex of connections that transcend
concrete versions of time and space. CQ, therefore, reminds us that ‘consciousness is essentially free; it is
freedom itself’ (Bergson 1907: 270).
In this respect, as a means of demonstrating CQ in the practical judgements that underpin the choices of how
to conduct professional practices, central to practising reflexivity is returning to search and re-search the
way professional dilemmas or situations calling for action, invite a review of the situation afresh. This is such
that professionals can reflect deeply enough to arrest beyond their perspective multiple alternative
perspectives, and in doing so, reflexively develop the capacity to see the situation simultaneously within as
well as, above and beyond their current point of view. This alignment process brings the ways of seeing,
ways of being, and ways of becoming, closer in balance with the emerging ways of knowing that unfold as
actions are taken. In line with Ingold’s (2000: 229 original italics) account of knowing ‘as we go from place
to place’. Such movement forms an ‘event’ which Pink (2011: 349) further accounts as ‘intensities of activity
and presence’. Sensuousness is, therefore, an event, a CQ where the experience of learning gives way to
knowing how to act guided by conscience and character and not only expert bodies of knowledge signalling
one’s competence.
This way of knowing in movement reflects fundamentally what distinguishes Sensuous Learning from other
modes of learning. Sensuous Learning is not only a mode of Re-search but also a way of building Readiness
to act by reassessing professionals’ competence to deal with the situation at hand. This means professionals
would reconsider the extent to which the current body of knowledge is sufficient to address the potential
challenges and opportunities a situation presents. In this respect, as professionals navigate the unknown and
are stretched in terms of capacity to act, they tap more into the virtues that guide acting with character and
conscience. These are the means of developing Resilience to cope with uncertainty and transform insecurity
and vulnerability into a new sense of safety founded on centeredness and groundedness. This emerging
phronetic response is also a source of Renewal on a personal and collective level. Sensuous Learning is
geared to support navigating the unknown with curiosity, developing greater confidence in the ability to act
and in doing so emerging more clear about the ‘right’ choice in how to conduct one’s self under the
circumstances. This 4R framework expresses pragmatically, how Sensuous Learning can become the
conductor energising CQ which in turn can activate realising the impact of professional practice. Figure 5
presents this framework diagrammatically.
Fig. 5
Sensuous learning—CQ—the GNOSIS 4R framework
(Adapted from Antonacopoulou 2018)
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This account of Sensuous Learning, as a way of knowing and new form of intelligence—CQ, explicates the
space of action it is afforded to grow, as well as, the growth that it supports. When Sensuous Learning
activates the capacity for phronesis energising and charging up the active Re-search, Readiness, Resilience
and Renewal of social actors and their actions all at once—in synchronicity and unison the resulting
intensity, integrity, and intentionality of professional practice stands a better chance to realise its impact to
serve the common good. This framework has been applied in energising critique in the practice of a
Secretary of Education (Antonacopoulou 2018). This example shows not only practically the process of
Sensuous Learning, in the way the professional in question reviewed their professional practice e.g. in
democratising education. More fundamentally, as they progressively became more curious in reassessing the
intentions of their actions, the growing confidence enabled this professional to critique the practical
judgements that guided their actions. The emerging reflections enabled the professional to see the issues they
were seeking to address from the perspective of other stakeholders which at the time of delivering this
program of work seemed less feasible. The Sensuous Learning that is reflected in the extracts of the diary the
Secretary of Education maintained in the course of a collaboration over a 15 months period, enabled them as
a professional to practise reflexivity to return to revisit the actions that can be taken to deliver the impact of
the educational policy.
The example also shows the application of the 4Rs framework as part of the GNOSIS approach to
collaborative research. The example of how the 4R framework has been applied demonstrates a way in
which all the elements that form Sensuous Learning come together. It also fuels a response to the so what
question. In other words, it invites an account for why Sensuous Learning matters. This calls for returning to
the question this chapter sought to address at the onset namely; How are we addressing the ineptitude in
professional practice to restore the ethos of professionalism?
Professionals; Are You Realising Y-OUR Impact?
Taking the analysis in the previous sections together, it is important to recognise that the underlying
motivation in seeking to advance Sensuous Learning is so as it can act as a catalyst for realising (recognise
and deliver) the impact (where ImpAct is equivalent to ‘IMProving ACTion’ Antonacopoulou 2010b) of
professional practice in restoring the ethos of professionalism. This analysis is, therefore, a call to all
professionals (be they scholars, executives or policymakers)—are you realising Y-Our (your and our) impact
by taking active steps to improve your actions in ways you conduct your professional practice and
reflexively account for your conduct to make a positive difference to the common good?
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This chapter has set out to pragmatically attend to the ineptitude in professional practice and do so by
exploring ways the ethos of professionalism may be restored. It has accounted for the missing mode of
knowing that phronesis presents professionals when they navigate through the tensions, paradoxes, and
dilemmas that often compromise their professionalism. Practical judgement as a mark of professionalism is
not only a reflection of the humanity professionals exhibit when they reflect the virtues and character
defining the standards of their professionalism. Guided by the voice of conscience professionals can
transform tensions into extensions when they choose to conduct their practices not only with intentionality,
but also with integrity and intensity. Therefore, becoming and remaining professional realising the impact of
one’s professional practices in serving the common good, lies in the reflexive critique that guides action, and
is integral to the formation and transformation of such actions when professionals operate in a practising
mode.
By practising their professional practices, professionals, come to their senses; they begin to experience
learning that goes beyond their current ways of seeing the issues they deal with and beyond their ways of
being a professional. As their capacity for phronesis expands, so does their capacity of becoming more
‘intelligent’—in touch with their sensations—CORE. The practising that underpins the ways they conduct
their professional practices is no longer informed by their competence alone, but also by their character and
conscience.
As professionals enrich their actions with curiosity and confidence they not only recognise the responsibility
in their acts but the choice to act in ways that serve and preserve the common good. Professionals, then
become living proofs of their professionalism, because they no longer rely on their existing knowledge alone
to act. They act by energising new ways of knowing that enrich their ways of making sense of the word they
participate in co-creating. They become centred and one with the ecosystem they are part of, not least
because they are more grounded and present with the issues and challenges they are called upon to respond
to. They become professionals centred on what matters. They reflect professionalism not with titles and
certifications of expertise, but in the ways they sense promising actions not least, because these ‘feel’ right.
Energised by their sensations their growing sensuousness releases their creative capacity to offer fresh
sensibilities—exegesis to the issues at hand through a refined sensitivity drawing on the insights that emerge
from the way the issues are experienced. Sensuousness provides a sentiment of harmony when the sentience
that is used to bring about refinements to actions taken demonstrate alignment in cognitive, emotional, and
intuitive insights enlightening the consistency in who a professional is, what a professional does and why a
professional can stand grounded and strong to defend the actions taken.
The strength of character defining professionalism is not because the consequences of their actions can be
pre-empted, but because they can be worked with guided by their voice of conscience. This is where
Sensuous Learning lies, as the complex—symplegma—of connections where the multiplicity of possibility
heightens the experience of learning itself, thus rightfully reflecting a CORE intelligence—CQ—that we
aspire for this edited volume to help explicate further in the way art-based methods are uniquely suited to
facilitate.
In the chapters that follow in this volume, professionals are invited to explore how their learning horizons
can be broadened when art-based methods act as catalysts for searching and Re-searching for new ways of
acting, heightening all the way the Readiness to act and do so with Resilience as they experience safety in
vulnerability, Renewing their humanity to act with choice to remain free. It is this freedom to be who they
chose to become that Sensuous Learning invites professionals to experience and it is this core intelligence—
CQ—that it helps them grow, so that they can realise their impact.
References
Abbott, A. (1988). The System of Professions: An Essay on the Division of Expert Labor. Chicago:
University of Chicago Press.
Alexander, T. M. (1990). Pragmatic Imagination. Transactions of the Charles S. Peirce Society, 26(3), 325–
18/09/2018 e.Proofing | Springer
http://eproofing.springer.com/books_v2/printpage.php?token=K2CocrLVJVC2jGfZPljz-qc5Y2Br3pDPLw2lGppGfxQ 16/20
348.
Alexiou, A., Khanagha, S., & Schippers, M. C. (2018). Productive Organizational Energy Mediates the
Impact of Organizational Structure on Absorptive Capacity. Long Range Planning.
https://doi.org/10.1016/j.lrp.2018.02.001 .
Antonacopoulou, E. P. (2004a). On the Virtues of Practising Scholarship: A Tribute to Chris Argyris a
‘Timeless Learner’. Management Learning, 35(4), 381–395.
Antonacopoulou, E. P. (2004b). The Dynamics of Reflexive Practice: The Relationship Between Learning
and Changing. In M. Reynolds & R. Vince (Eds.), Organizing Reflection (pp. 47–64). London: Ashgate.
Antonacopoulou, E. P. (2006). Working Life Learning: Learning-in-Practise. In E. P. Antonacopoulou, P.
Jarvis, V. Andersen, B. Elkjaer, & S. Hoeyrup (Eds.), Learning, Working and Living: Mapping the Terrain of
Working Life Learning (pp. 234–254). London: Palgrave.
Antonacopoulou, E. P. (2007). Actionable Knowledge. In S. Clegg & J. Bailey (Eds.), International
Encyclopaedia of Organization Studies (pp. 14–17). London: Sage.
Antonacopoulou, E. P. (2008). On the Practise of Practice: In-Tensions and Ex-Tensions in the Ongoing
Reconfiguration of Practice. In D. Barry & H. Hansen (Eds.), Handbook of New Approaches to Organization
Studies (pp. 112–131). London: Sage.
Antonacopoulou, E. P. (2010a). Making the Business School More ‘Critical’: Reflexive Critique Based on
Phronesis as a Foundation for Impact. British Journal of Management, 21, 6–25.
Antonacopoulou, E. P. (2010b). Beyond Co-production: Practice-Relevant Scholarship as a Foundation for
Delivering Impact Through Powerful Ideas. Public Money and Management, 30(4), 219–225.
Antonacopoulou, E. P. (2012). Leader-ship: Making Waves. In H. Owen (Ed.), New Insights into Leadership:
An International Perspective (pp. 47–66). London: Kogan Page.
Antonacopoulou, E. P. (2014). The Experience of Learning in Space and Time. Prometheus, 32(1), 83–91.
Antonacopoulou, E. P. (2016). Rediscovering Paideia and the Meaning of a Scholarly Career. Journal of
Management Education, 40(6), 711–721.
Antonacopoulou, E. P. (2017). The Capacity for Phronesis: Building Confidence Through Curiosity to
Cultivate Conscience as Central to the Character of Impactful Research. In J. Bartunek & J. McKenzie
(Eds.), Academic Practitioner Research Partnerships: Development, Complexities and Opportunities (pp.
160–178). London: Routledge.
Antonacopoulou, E. P. (2018). Energising Critique in Action and in Learning. The GNOSIS 4R Framework.
Action Learning: Research and Practice. http://doi.org/10.1080/14767333.2018.14600580 .
Antonacopoulou, E. P., & Fuller, T. (2018). On the Dynamism of Practising Entrepreneuring: Emplacement
as a Triadic Dynamic of Sensation, Anticipation and Reflexivity. Entrepreneurship and Regional
Development Journal.
Antonacopoulou, E. P., & Gabriel, Y. (2001). Emotion, Learning and Organisational Change: Towards and
Integration of Psychoanalytic and Other Perspectives. Journal of Organisational Change Management,
14(5), 435–451.
Antonacopoulou, E. P., & Pesqueux, Y. (2010). The Practice of Socialization and the Socialization of
Practice. Society and Business Review Journal, 5(1), 10–21.
18/09/2018 e.Proofing | Springer
http://eproofing.springer.com/books_v2/printpage.php?token=K2CocrLVJVC2jGfZPljz-qc5Y2Br3pDPLw2lGppGfxQ 17/20
Antonacopoulou, E. P., & Sheaffer, Z. (2014). Learning in Crisis: Rethinking the Relationship Between
Organizational Learning and Crisis Management. Journal of Management Inquiry, 23(1), 5–21.
Archer, M. (2012). The Reflexive Imperative in Late Modernity. Cambridge: Cambridge University Press.
Bentz, V. M., & Shapiro, J. J. (1998). Mindful Inquiry in Social Research. Thousand Oaks: Sage.
Berger, J. (1972). Ways of Seeing. London: Penguin Books.
Bergson, H. (1907). Creative Evolution (A. Mitchell, Trans., 1911 and reprinted 1983). Carol Publishing:
New York.
Blond, P., Antonacopoulou, E. P., & Pabst, A. (2015). In Professions We Trust: Fostering Virtuous
Practitioners in Teaching, Law and Medicine. ResPublica Report.
http://www.respublica.org.uk.ezproxy.liv.ac.uk/wp-content/uploads/2015/02/In-Professions-We-Trust.pdf .
Boe, O., Bank, H., & Nilsen, F. A. (2015). Experienced Military Officer’s Perception of Important Character
Strengths. Social and Behavioural Sciences, 190, 339–345.
Bourdieu, P. (1990). The Logic of Practice. Cambridge: Polity Press.
Boyatzis, R. E. (2014). Possible Contributions to Leadership and Management Development from
Neuroscience. Academy of Management Learning & Education, 13(2), 300–303.
Bright, D. S., Cameron, K. S., & Caza, A. (2006). The Amplifying and Buffering Effects of Virtuousness in
Downsized Organizations. Journal of Business Ethics, 64(3), 249–269.
Bright, D. S., Winn, B. A., & Kanov, J. (2014). Reconsidering Virtue: Differences of Perspective in Virtue
Ethics and the Positive Social Sciences. Journal of Business Ethics, 119, 445–460.
Cameron, K. S. (2006). Good or Not Bad: Standards and Ethics in Managing Change. Academy of
Management Learning and Education, 5(3), 317–323.
Chamberlain, J. L. (1889). Dedication of the 20th Maine Monuments at Gettysburg, 3 October. Excerpts.
Available online at: http://dragoon1st.tripod.com/cw/files/jlc_words.html. Accessed June 2018.
Colville, I. D., Pye, A., & Brown, A. D. (2016). Sensemaking Processes and the Weickarious Learning.
Management Learning, 47(1), 3–13.
Crossan, M., Mazutis, D., & Seijts, G. (2013). In Search of Virtue: The Role of Virtues, Values and Character
Strengths in Ethical Decision Making. Journal of Business Ethics, 113, 567–581.
Crossan, M., Byrne, A., Seijts, G., Reno, M., Monzani, L., & Gandz, J. (2017). Toward a Framework of
Leader Character in Organizations. Journal of Management Studies, 54(7), 986–1018.
Cunliffe, A. L. (2009). Reflexivity, Learning and Reflexive Practice. In S. Armstrong & C. Fukami (Eds.),
The SAGE Handbook of Management Learning, Education and Development (pp. 405–418). London: Sage.
Cunliffe, A. L. (2016). On Becoming a Critically Reflexive Practitioner Redux: What Does It Mean to Be
Reflexive? Journal of Management Education, 40(6), 747–768.
Darsø, L. (2017). Co-creating Meaning Through Artful Inquiry. In T. K. L. Chemi (Ed.), Co-creation in
Higher Education. Students and Educators Preparing Creatively and Collaboratively to the Challenge of the
Future (pp. 131–149). Rotterdam: Sense Publishers.
18/09/2018 e.Proofing | Springer
http://eproofing.springer.com/books_v2/printpage.php?token=K2CocrLVJVC2jGfZPljz-qc5Y2Br3pDPLw2lGppGfxQ 18/20
Eikeland, O. (2009). The Ways of Aristotle—Aristotelian Phronesis, Aristotelian Philosophy of Dialogue and
Action Research. Bern: Peter Lang.
Emirbayer, M. (1997). Manifesto for a Relational Sociology. American Journal of Sociology, 103(2), 281–
317.
Feyerabend, P. (2002). Against Method. King’s Lynn: Biddles.
Freire, P. (1973). Education for Critical Consciousness. New York: Seabury Press.
Gherardi, S. (2015). To Start Theorising Practice Anew: The Contribution of Concepts of Agencement and
Formativeness. Organisation, 23(5), 680–698.
Goleman, D. P. (1997). Emotional Intelligence. New York, NY: Bantam Books.
Hallberg, G. W. (2015). ‘Sensuous Learning’ TED Talk. Available online at:
https://www.youtube.com/watch?v=-JV1tWsDZaw .
Hernández, J., & Mateo, R. (2012). Indicators of Virtues in Conscientiousness and Its Practice Through
Continuous Improvement. Business Review: A European Review, 21(2), 140–153.
Heron, J., & Reason, P. (2008). Extended Epistemology Within a Co-operative Inquiry. In P. Reason & H.
Bradbury (Eds.), The SAGE Handbook of Action Research Participative Inquiry and Practice (pp. 366–380).
London: Sage.
Ingold, T. (2000). The Perception of the Environment. London: Routledge.
Joas, H. (1996). The Creativity of Action. Cornwall: Hartnolls.
Jung, C. G. (1959). Jung Collected Works, Vol. 9, Part I, “The Concept of the Collective Unconscious”
(1936), p. 42. Originally given as a lecture to the Abernethian Society at St. Bartholomew’s Hospital,
London, on October 19, 1936, and published in the Hospital’s Journal, XLIV (1936/1937).
Kurzhban, R., Burton-Chellew, M. N., & West, S. A. (2015). The Evolution of Altruism in Humans. Annual
Review Psychology, 66, 575–599.
MacIntyre, A. (1985). After Virtue: A Study in Moral Theory. London: Duckworth.
Magritte, R. (1933). The Human Condition. René Magritte cited in Humanist, (1969), 84(1–6), Rationalist
Press Association Ltd., January 1, p. 176.
Maitlis, S., & Christianson, M. (2014). Sensemaking in Organizations: Taking Stock and Moving Forward.
The Academy of Management Annals, 8(1), 57–125.
McNeil, W. (1999) The Glance of the Eye: Heidegger, Aristotle and the Ends of Theory. New York: SUNY
Press.
Merleau-Ponty, M. (1962). Phenomenology of Perception. London: Routledge and Kegan Paul.
Neafsey, John. (2006). A Sacred Voice Is Calling: Personal Vocation and Social Conscience. Maryknoll:
Orbis Books.
Noel, J. (1999). On the Varieties of Phronesis. Educational Philosophy and Theory, 31(3), 273–289.
18/09/2018 e.Proofing | Springer
http://eproofing.springer.com/books_v2/printpage.php?token=K2CocrLVJVC2jGfZPljz-qc5Y2Br3pDPLw2lGppGfxQ 19/20
Oakley, J., & Cocking, D. (2006). Virtue Ethics and Professional Roles. Cambridge: Cambridge University
Press.
Panayiotou, A. (2017). Introduction to the Virtual Special Issue on Sensory Knowledge. Management
Learning. http://journals.sagepub.com/page/mlq/collections/virtual-special-issues/sensory_knowledge?
pbEditor=true . Accessed March 2018.
Pareyson, L. (1960). Estetica: teoria della formatività. Bologna: Zanichelli.
Peterson, C., & Seligman, M. E. (2004). Character Strengths and Virtues: A Handbook and Classification.
New York: Oxford University Press.
Pink, P. (2011). From Embodiment to Emplacement: Re-Thinking Competing Bodies, Senses and
Spatialities. Sport, Education and Society, 16(3), 343–355.
Polanyi, M. (1983). The Tacit Dimension. Gloucester, MA: Peter Smith Publisher Inc.
Reckwitz, A. (2002). Toward a Theory of Social Practices: A Development in Cultural Theorizing. European
Journal of Social Theory, 5(2), 243–263.
Resing, W., & Drenth, P. (2007). Intelligence: Knowing and Measuring. Amsterdam: Publisher Nieuwezijds.
Rigg, C. (2018). Somatic Learning: Bringing the Body Into Critical Reflection. Management Learning.
Forthcoming. https://doi.org/10.1177/1350507617729973 .
Romme, G. (2016). The Quest for Professionalism: The Case of Management and Entrepreneurship. Oxford:
Oxford University Press.
Sandberg, J., & Tsoukas, H. (2015). Making Sense of the Sensemaking Perspective: Its Constituents,
Limitations, and Opportunities for Further Development. Journal of Organizational Behavior, 36(1), 6–32.
Scharmer, C. O. (2009). Theory U: Leading from the Future as It Emerges. The Social Technology of
Presencing. San Francisco: Berrett-Koehler.
Schatzki, T. R. (2006). On Organizations as They Happen. Organization Studies, 27(12), 1863–1873.
Schippers, M. C., West, M. A., & Dawson, J. F. (2015). Team Reflexivity and Innovation: The Moderating
Role of Team Context. Journal of Management, 41(3), 769–788.
Serres, M. (1995). Genesis. Michigan: University of Michigan Press.
Shotter, J., & Tsoukas, H. (2014a). Performing Phronesis: On the Way to Engaged Judgment. Management
Learning, 45(5), 377–396.
Shotter, J., & Tsoukas, H. (2014b). In search of Phronesis: Leadership and the Art of Judgment. Academy of
Management Learning and Education, 13, 224–243.
Shove, E., Pantzar, M., & Watson, M. (2012). The Dynamics of Social Practice: Everyday Life and How It
Changes. London: Sage.
Springborg, C. (2018). Sensory Templates and Manager Cognition: Art, Cognitive Science and Spirtual
Practice in Management Education. London: Palgrave Macmillan.
Springborg, C., & Ladkin, D. (2017). Realising the Potential of Art-Based Interventions in Managerial
Learning: Embodied Cognition as an Explanatory Theory. Journal of Business Research.
18/09/2018 e.Proofing | Springer
http://eproofing.springer.com/books_v2/printpage.php?token=K2CocrLVJVC2jGfZPljz-qc5Y2Br3pDPLw2lGppGfxQ 20/20
https://doi.org/10.1016/j.jusres.2017.10.032 .
Spinosa, C., Flores, F., & Dreyfus, H. L. (2007). Disclosing New Worlds. Entrepreneurship, Democratic
Action and the Cultivation of Solidarity. Cambridge: MIT Press.
Strati, A. (2007). Sensible Knowledge and Practice-Based Learning. Management Learning, 38, 61–77.
Sutcliffe, K. M. (2011). High Reliability Organizations (HROs). Best Practice & Research Clinical
Anaesthesiology, 25, 133–144.
Vimal, R., & Lakhan, P. (2009). Meanings Attributed to the Term ’Consciousness’: An Overview. Journal of
Consciousness Studies, 16(5), 1–19.
Weick, K. E. (2010). Reflections on Enacted Sensemaking in the Bhopal Disaster. Journal of Management
Studies, 47(3), 537–550.
Weick, K. E., & Sutcliffe, K. M. (2015). Managing the Unexpected: Sustained Performance in a Complex
World. San Francisco: Jossey-Bass.
Wilber, K. (2004). The Simple Feeling of Being: Embracing Your True Nature. Boston: Shambhala.
